God.'
4 'Negotiations' -suggesting dialogue, facing obstacles, compromise, insight -perhaps better captures the complexity and struggles of the author's spiritual life that characterize the journal.
Markings, a testimony to Hammarskjöld's cultivated practice of conscious selfscrutiny, is marked by honesty, acute perception and a sense of immediate experience. His writing, with its affective texture, his mastery of rhythm and images, reflects a man of a poetic sensibility. 5 A significant matter is Auden's translation. This issue is addressed by Gustav Aulén and Lipsey in relation to the Swedish original Vägmärken. They note and correct errors or make clarifications in the English translation. 6 Lipsey draws on a more recent translation and critical edition of the text by Bernhard Erling.
7
From a Lutheran background and a family tradition of participating in public life,
Hammarskjöld describes his spiritual quest as movement 'in a circle,' of a young adult's initial rejection followed by a gradual rediscovery of principles and ideals from his parents and Christian heritage. 8 In this, he was particularly influenced by Albert Schweitzer's ethics and medieval spiritual authors. The movement 'in a circle' is simultaneously a search.
Hammarskjöld's quest for resolution and harmony is reflected in the journal's first entry with its geographic and acoustic imagery: 4 Markings, 7.
5 W.H. Auden, a friend of Hammarskjöld, notes the 'extraordinary extent of Hammarskjöld's knowledge and understanding of poetry. ' Markings, 14. 6 These are most often due to 'imprecise use' of 'technical religious or theological terminology or by unfamiliar idioms of the Swedish religious tradition' (Aulén, White Book, viii). In the silence.
9
The journal traces the realisation of these expectations. Given its 'aphoristic' nature and the timing of the entries (at the end of long days, especially when Hammarskjöld was
Secretary General between 1953 and 1961), one would expect Markings to be fragmentary and disconnected. The opposite is the case. The journal and the personal faith disclosed there are remarkable for their continuity, consistency and comprehensiveness. 10 This investigation is guided by two words 'Yes' and 'Thou' which capture the dialogical structure of Hammarskjöld's 'negotiations' and their outcome in a life of faith. 9 Markings, 31 10 Aulén, White Book, 144-46.
The 'Yes' of Hammarskjöld's Faith
Aulén says that Hammarskjöld's 'first important yes appears in full brightness,' underlined as the first entry of 1953. 'For all that has been-Thanks! To all that shall be -Yes!' 11 Repeated many times, it was 'to become fixed as a yes to God, to himself and to destiny.' 12 His response to God brings meaning to his life.
You dare your Yes -and experience a meaning.
You repeat your Yes -and all things acquire a meaning.
When everything has a meaning, how can you live anything but a Yes.
13

Union, Discipleship and Implications
As Aulén notes, Hammarskjöld's faith, his 'Yes' to God of 1953 indicated that 'something new had come; it meant union with God, living in the hands of God, receiving rest and strength from him -and thus it also meant new integrity for the 'I,' ('the wonder: that I exist' 14 ) integrity instead of chaos, freedom instead of the bondage of self-centeredness.' But it was a constant struggle, as entries indicate up to the last prayer of his final year: 'a faith at battle with the risks of returning chaos and ever threatening self-centredness. journal is a testimony to his continuing search for the intelligibility of his faith and how it brought meaning to his life. Nevertheless, he was aware of the limits of this quest.
Consider two transitional moments in Hammarskjöld's spiritual development, the first from 1941-42:
On the bookshelf of life, God is a useful work of reference, always at hand but seldom consulted. In the whitewashed hour of birth, He is a jubilation and a refreshing wind, too immediate for memory to catch. But when we are compelled to look ourselves in the face -then He rises above us in terrifying reality, beyond all argument and 'feeling,' stronger than all self-defensive forgetfulness. God does not die on the day when we cease to believe in a personal deity, but we die on the day when our lives cease to be illumined by the steady radiance, renewed daily of a wonder, the source of which of beyond all reason. In these texts, Hammarskjöld exhibits reservations about images, language and attributing 'person' when speaking of God. The Divine is presented as a 'source' from which a radiance of wonder emanates and which, if we are receptive, illuminates our lives. Without a sense of awe and wonder we are closed off to life, to creation and the horizon of mystery itself. In other words, we die. Others, such as Thomas Aquinas, considered that the quest for truth starts with the sense of wonder, and that, without wonder, we lose a sense of hope.
34
Returning to the word 'beyond' highlighted above, Maas notes, it will mark a new aspect in Hammarskjöld's spiritual growth, something repeated and further specified, especially after 1953. It is a call to faith that differs from 'honoring a well-defined state of affairs' where one has control but is rather an 'adventure that summons us to a beyond.' It is a step into an unsafe territory, called the 'Night' by John of the Cross, while being an 'opportunity, a challenge to live.'' 35 As Erling notes, '"The unheard of" is to be surrendered and thereby sacrificed here and now to God.'
36
Each New Year's entry from 1950-57 has the refrain 'night is drawing nigh' -an allusion to a hymn for Sundays after Easter read by his mother each New Years' Eve. Faith as union is consummated with a silent God and only in darkness comes insight and maturity. for God are, ultimately, inadequate. God can only be known and described as mystery. We reach a point where we are reduced to silence before God.
In Markings, the two categories of language often appear side by side. This brings us to our next section on specific and personal language about God and the other wing of faith.
Our investigation so far has, given its theological focus, drawn on the earlier and substantial work of Aulen, with some reference to more recent studies by Maas on theological reflection. 46 Our concern now is to bring other studies into conversation with Markings. As Thou wouldest that all should be kept in mine.
May everything in this my being be directed to Thy glory And may I never despair.
For I am under Thy hand,
And in Thee is all power and goodness.
Give me a pure heart -that I may see Thee,
A humble heart -that I may hear Thee,
A heart of love -that I may serve Thee,
A heart of faith -that I may abide in Thee. Tallon argues that, for Buber, 'the between' must be designated as an 'encounter,'
namely, 'an affective consciousness that keeps the distance that makes relation possible,' -perhaps analogous to the 'awed separateness' needed to maintain desire noted above?
'Experience,' alternatively, is a 'cognitive consciousness that absorbs the otherness...making others the same as my ideas or images of them.' Where space becomes intentional through embodiment, the 'between' of encounter brings a sense of nearness that is' felt intersubjectively' as an 'ethical space.' Meaning, then, for Buber is neither in you or in me as free-standing subjects but between us. It is revealed in the moment of encounter as embodied, felt meaning, a resonating of one's being with that of another. Even 'before we know it' (in concepts, through cognitive intentionality), we experience it through affective intentionality as the immediate and interpersonal appreciation of value. Only in man has the evolution of the creation reached the point where reality encounters itself in judgment and choice...Only when you descend into yourself and encounter the Other, do you then experience goodness as the ultimate realityunited and living -in Him and through you.
68
Here, 'the Other' reflect his reading of Otto and the 'Wholly Other.' Using language of encounter, Hammarskjöld conveys his movement beyond the frontier of 'the unheard-of'
(where 'desire is purified into openness') into a more immediate and embodied consciousness of the mystery of being and its revelatory power. It is noteworthy how the resultant shaping of one's rational capacities, as reflected in this and further entries (examined below), converges with a similar approach in the Christian tradition found, for instance, in the virtue ethics of Thomas Aquinas. As 'one' in God, we share in the wisdom and providence of the divine exemplar through affective consciousness, namely, an appreciation of God as the absolute centre of value, of good as the 'ultimate reality.' Again, we are images of God (the exemplar) in judgment, freedom and the capacity for self-direction, especially through practical wisdom.
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A more specific expression of this is captured earlier in 1956 when Hammarskjöld refers to Eckhart.
Semina motuum. In us the creative instinct became will. In order to grow beautifully like a tree, we have to attain a peaceful self-unity in which the creative will is retransformed into instinct.-Eckhart's 'habitual will.'
70
In an earlier entry, Hammarskjöld cites Eckhart's distinction between contingent/nonessential will and 'habitual will' which is 'providential and creative' and that God only gives himself to a will that is open and receptive. 71 The relationship of trust between God and the very core of a person, the 'yes' of surrender and love, is captured in the term 'habitual will.' with God ('through you'), in practical wisdom. This is to be self-effaced in the Light 'so that 73 Thine -for Thy will is my destiny,
Dedicated -for my destiny is to be used and used up according to Thy will. Hammarskjöld's frame of reference, with its mix of the dialectical and the analogical is, perhaps, best described as a dialogical imagination. Again, while his journal reveals a man whose consciousness could well be described as 'mystical,' its overall quality in terms of the divine presence has four modulating keys: the inter-subjective and theocentric, namely, oriented towards a unitary God of 'I-Thou; the Trinitarian with its personal intimacy; persistent elements of 'kenotic consciousness;' and its sapiential quality. Finally, reflecting the influences of his upbringing, of his contemporary Albert Schweitzer and of medieval authors, Hammarskjöld's sense of fidelity to his vocation, with God and for others, is a wholesome reminder that spirituality's scope includes moral and social responsibility. 
